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Divine Wisdom 

A HYMN TO SRI RAMACHANDRA 



star *terbi 1 1 

I bow down to Sita, the beloved of Rama, 
who creates, maintains and destroys this 
world, the remover of all afflictions and the 
grantor of all felicity. 

• • • • 

wtRt ?r^r wft roister: i 

jRqr^r: *nfff ff 

I bow to Lord Hari who is called Rama, 
who is beyond all cause, to whose Maya this 
whole world as also the gods Brahma and 
others are subjugated, and due to whose 
essence everything shines as real (though in 
reality false), even as an illusory snake in a 
rope, and whose feet are, as it were, the boat 



to those who aspire to cross the ocean of 
Samsara. 

• ^ 

I salute Rama the beloved King, who is 
the root of the tree of all Dharma, who is 

• A 

the full moon giving delight to the ocean of 

Viveka (discrimination), the sun for (causing 

. / 

to blossom) the lotus of Vairagya, the des- 
troyer of sin, the dispeller of the darkness 
(of ignorance) and destroyer of pain, who in 
the act of destroying the masses of clouds 
of delusion is like wind (bom of Vyom or 
ether), who is propitious and who is death 
to the disgrace to the Brahmin family 
(Ravana). 



EDITORIAL 



Why Do 

i 

Mental suffering and physical pain are 
inevitable existential phenomena found in all 
living beings. It is not that human beings 
alone experience psychological agonies, and 
animals and plants do not. No, plants and 
animals, being endowed with life and cons- 
ciousness, also suffer. A puppy wails a defi* 
nite loss when it is left all alone by its 
mother. Who can deny sensing the palpable 
anguish of a cow when its calf has died ? 
Near Mayavati ashrama, a deer is heard to 
cry pitifully at intervals for the whole night 
when its mate has been killed by a huntsman. 
Animals do have feelings of love and 
attachment. Similar is the case with plants, 
though, may be, of a different order. The 
famous experiments of Sir J. C. Bose at the 
beginning of the century proved that plants 
actually vibrate with life and are very sensi- 
tive. They even have memory. Backster, 
Sauvin, and others in the U.S., and Dr. 
Hashimoto of Japan, have more recently 
provided support for Dr. Bose’s theories. 
Plants are sensitive to their physical surround- 
ings, as well as to people who come near 
them, measurably more than people formerly 
thought. The sharp line that once divided 
the living and non-living kingdoms is now 
hard to detect. There are some who have 
always asserted that no such division can 
be made. 

An interesting anecdote was told about 
Mahatma Gandhi. While he was imprisoned 
in Yerwada Jail for months during India’s 
freedom struggle, he used to sit under a 
mango tree in the compound and recite the 
Gita. Till then that tree had never borne 



We Suffer 

fruit. But the same year, as if by a mira- 
culous touch of the Mahatma, the tree began 
to bear fruits. Like humans, plants evidently 
have their distinct reactions to pleasant and 
unpleasant stimuli, and empathy with other 
forms of life around them. 

Of mental sorrow and physical pain, the 
latter can be more easily recognized and 
removed. If one has a toothache or a 
headache, medicines are there to give imme- 
diate relief. To mitigate physical distress is 
easy. But when there are emotional distur- 
bances, chronic misery, depression or mental 
imbalance, the root causes being deep down 
and hidden, medical treatments are seldom 
seen to be satisfactory. Electric shocks and 
surgeries are usually drastic hit-or-miss 
measures. More often people suffering from 
chronic mental problems, frustration and 
unhappiness rely on their own instincts to 
find ways of escape. Without seeking pro- 
fessional help, they resort to drugs that often 
produce a kind of bizarre behaviour. To 
‘drown their suffering’, as it were, some turn 
to alcohol. Others try to prolong the 
temporary euphoria induced by consuming 
prescription drugs or hard narcotics. Even 
more horrendous are the attempts of others 
to escape through acts of hatred and cruelty 
to others. Guided by perverse and uncon- 
trolled intellect, they rise as enemies of the 
world for its destruction. However, no such 
gimmick solution that ignores sufferings’ 
roots ever succeeds for long. Neither stupify- 
ing the mind and senses, nor alcoholism nor 
misanthropy has ever brought a stop to the 
sorrows of man. Sorrow pursues a human 
being like his own shadow. There has never 
been an exception to this rule. Each and 
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everyone has his own sad story to unfold and 
wounds to heal. 

Krisha Gautami, a young woman, had an 
only son and he died. In her grief she carried 
the dead child to all her neighbours, asking 
them for medicine, and the people said, “She 
has lost her senses. The boy is dead.” At 
length she met a man who replied, “I cannot 
give yon medicine for your child, but I know 
a physician who can. Go to Sakyamuni, the 
Buddha.” The young woman repaired to 
Buddha and cried, “Lord and Master, give 
me the medicine that will cure my boy.” 

Buddha answered: “I want a handful of 
mustard.” And when the girl in her joy 
promised to procure it, Buddha added, “The 
mustard-seed must be taken from a house 
where no one has lost a child, husband, 
parent, or friend.” 

Boor Gautami now went from house to 
house, and the people pitied her and said, 
“Here is mustard-seed, take it!” But when 
she asked, “Did a son or daughter, a father 
or mother, die in your family ? ” 

They answered her, “Alas! the living are 
few, but the dead are many. Do not remind 
us of our deepest grief.” And there was no 
house where some beloved one had not died . 1 

A handful of mustard — a simple thing, 
but so difficult to procure! This fact of life, 
the existence of suffering, is a burden that 
everyone of us has to bear. The high and 
the low, the rich and the poor, all must pass 
through the travails of life. In one respect 
animals seem to have an advantage over us. 
Their sufferings seem to be mostly on the 
physical level, and may be, they have shorter 
memories. Whitman the poet wrote about 
them: 

1* Paul Cams, The Gospel of Buddha 
(Madras: Samata Books, 1987) pp. 186-87. 



...They do not sweat and whine about 
their condition. 

They do not lie awake in the dark and 
weep for their sins. 

They do not make me sick discussing their 
duty to God, 

Not one is dissatisfied, not one is demented 
with the mania of owning things ... 2 

It is only man who is subject to quick 
elation and lasting depression. He never 
forgets anything. Even in old age he re- 
members the bitter days of days gone by. 
Psychological hurts, wounds, afflictions, leave 
deep marks on his psyche. Sometimes he 
sustains grievances that grow dispropor- 
tionate to their cause. There is a humorous 
tale : 

An old woman contracted hydrophobia 
after being bitten by a dog. Both the doctor 
and the patient gave up hope of life. One 
day when she was a bit normal mind, the 
doctor gave her paper and pencil and told 
her to write her will. She went on writing 
for some time when the doctor, becoming 
curious, asked her what she was writing. She 
said she was making a list of the persons 
who had caused her much misery in life, 
and she was planning to bite them! 

Happiness certainly gives a flash occasion- 
ally, like streaks of lightning in the darkness 
of a stormy night. But one’s sorrow replaces 
all his gaiety and in no time gets transformed 
into worries, uncertainties and fears. Living 
an emotionally precarious life, with seeming 
dangers on every side, is all that is left for 
such unfortunate people. The perennial 
question goes unanswered : ‘Why is suffering 
always with us in the world, and why cannot 
there be uninterrupted happiness throughout 
life ?* Sri Sarada Devi was once asked this 
question by a disciple: 

Wait Whitman, Leaves of Grass (London: 
Oxford Univ. Press, 1920) p. 50. 
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disciple : “Mother, if there exists some 

being called God, why is there so much 
suffering and misery in the world? Does 
He not see it? Has He not the power to 
remove it ? ” 

mother: “The creation itself is full of 
misery and happiness. Could anyone appre- 
ciate happiness if misery did not exist ? 
Besides, how is it possible for all persons to 
be happy ? Sita once said to Rama, ‘Why 
don’t you remove the suffering and unhappi- 
ness of all your subjects ? Please make all 
the inhabitants of your kingdom happy. If 
you only will, you can easily do it.’ Rama 
said, ‘Is it ever possible for all persons to 
be happy at the same time ? ’ ‘Why not ? * 
asked Sita, ‘Please supply from the royal 
treasury the means of satisfying everyone’s 
wants.’ ‘All right,’ said Rama, ‘your will 
shall be carried out.’ Rama sent for 
Lakshmana and said to him, ‘Go, and notify 
everyone in my empire that whatever he 
wants he may get from the royal treasury.’ 
At this the subjects of Rama came to the 
palace and narrated their sorrows. The royal 
treasury began to flow without stint. When 
everyone was spending his days joyously, 
through the Maya of Rama, the roof of the 
mansion where Rama and Sita lived, started 
to leak. Workmen were sent for the repair. 
But where were workmen to be had ? There 
was not a labourer in the kingdom. In the 



engaged. Sita said to Rama, ‘Lord, this 
creation is your wonderful sport!’ 

“No one will suffer for all time. No one 
will spend all his days on earth in suffering. 
Every action brings its own result, and one 
gets one’s opportunity accordingly .” 3 

Much of our suffering is of our own 
making. We hold on to everything, including 
our sorrows and self-pity. We never let go 
anything. Repeated remembrances of one’s 
past agonies are nothing but a kind of 
clinging to them. The secret is to loosen 
our tight grip and let them go. Nothing 
holds us, no person binds us in this world 
unless we unwittingly vest power in him 
and allow ourselves to be bound. We live 
and work under the illusion that everything 
has power over us and we are under the 
control of the persons we love. We search 

9 

always for the causes of suffering jn the 
external world and blame others, or the 
external environment. We are the greatest 
contributors to our own personal misery, 
often we forget. 

Take for example the ubiquitous presence 
of physical discomfort and pain. Is it not 
very often through our own foolish lack of 
self-control or inadvertence that we become 
victims of physical disorder and maladies ? 
Overeating, smoking, consuming alcohol, and 
becoming habituated to medicines are all 



absence of masons, carpenters and artisans, well known for their harmful effects. Yet 
all buildings went out of repair, and work we go on consuming and indulging in all 
Was at a standstill. The subjects of Rama these until a crisis comes. So much of our 



informed the King of their difficulties. Find 



physical suffering, not to mention our mental 



ing no other help, Sita said to Rama, ‘It is sorrows, can be avoided with a little intelli- 
no longer possible to bear the discomfort gence and self-control. In Vedanta this 
under the leaking roof. Please arrange discriminative intelligence is called Viveka, 
things as they were before. Then all will and self-restraint is called Vairagya. To 
be able to procure workmen. Now I realize know decisively that something is not good 
that it is not possible for all persons to be for one’s health is Viveka, and not to allow 



happy at the same time.’ ‘Let it be so,’ said 

Rama. Instantaneously, all things were as 3 . The Gospel of the Holy Mother (Madras : 
before and workmen could once more be Sri Ramakrishna Math, Mylapore, 1984) p. 92. 
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oneself to succumb to its temptations is 
Vairagya. Through experience we come to 
know that certain things are not good for 
our physical well-being, and that we should 
eschew them. Similarly, we can also over- 
come our own grief and agony and avoid 
their dire effects by the exercise of wisdom 
and restraint. Though experience teaches us 
now and then what to avoid and how to 
take care of our mental health, yet in our 
infatuation we ignore these warning signals 
and indulge in the same old mistakes. The 
result is, we suffer. 

The age-old question of why man suffers 
has been taken up in Raja Yoga, and in it 
the secrets of pain are laid bare in a scienti- 
fic and systematic manner. Patanjali, in the 
second chapter, “ Sadhana Pdda ” (Practice), 
of Raja Yoga says: “...that afflictions or 
pains are fivefold. Avidyd’ smita ragadvesa- 
bhinivesah pahca klesdk (II. 3) — “Avidyd 
(ignorance), asmita (egoism), rdga (attach- 
ment), dvesa (aversion), and abhinivesa 
(excessive love of life or fear of death) are 
the five afflictions.” 4 Vivekananda explains: 
“These are the five pains, the fivefold tie 
that binds us down, of which ignorance is 
the cause and the other four its effects. It 
is the only cause of our misery. What else 
can make us miserable ? The nature of the 
Soul is eternal bliss. What can make it 
sorrowful except ignorance, hallucination, 
delusion ? All pain of the Soul is simply 
delusion.” 5 

Ignorance is further defined in the next 
verse : Avidyaksetramuttaresam prasupta- 

tam-vicchinnoddrandm — “Ignorance is the 
productive field of all these that follow, 
whether they are dormant, attenuated, inter- 

4. (II. 3)— 

#^rr: I 

5. The Complete Works of Swami Viveka- 
nanda (Calcutta: Advaita Ashrama, 1989) Vol. I, 
p. 237. 



rupted or. active.” 6 Vyasa, in his commentary 
on the verse, says : “Dormancy is that condi- 
tion in which affliction remains in the mind 
in a potential state. It manifests itself when 
an object comes before it. In the case of a 
wise one who has acquired discriminative 
Knowledge, the seeds of afflictions are singed 
and therefore even as the object comes be- 
fore him, afflictions do not sprout or become 

• * • • * 

active. What is ‘attenuation’ ? Afflictions 
get weakened when they are overpowered by 
the contemplation of their opposites. When 
they occasionally get suppressed, but come 
back again, they are known as ‘interrupted 
afflictions’. For example, anger is not active 
at the time of attachment. Anger does not 
arise when attachment has its play. Again, 
when attachment is directed to one object it 
cannot be said to be non-existent towards 
another object. In such cases attachment is 
active for the present towards one and in 
respect of others it can be active in the 
future. In respect of others it is either 
dormant, tenuous or interrupted.” Vyasa 
concludes that all pains are different forms 
of Avidyd or ignorance only. 

Pains are sometimes dormant or remain 
in a potential form and when time ripens 
they manifest themselves. No one, other than 
a perfect yogi, can say he has conquered 
suffering. When objects are absent attach- 
ment, anger, and hatred lie in potential form 
in an ordinary person. When the mind 
beholds an object and gets attracted by it, 
it then says: ‘I like it and I want it.’ This 
is asmitd or egoism. It develops a great 
liking for it. This attachment or rdga, when 
it fails to procure that object becomes anger, 
and anger leads to hatred or dvesa . The 
Gita , also says, “In one who dwells a longing 
for objects, an inclination towards them is 
generated. This inclination develops into 

e. (ii. 4) srf^jT 
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desire, and desire begets anger. Anger 
generates delusion, and delusion results in 
loss of memory. Loss of memory brings 
about the destruction of discriminative 
intelligence, and loss of discriminative 
intelligence spells ruin to a man”. (II. 62-63). 

What is this Avidyd or loss of discrimina- 
tive intelligence ? Patanjalj describes the 
nature of ignorance, and how it comes into 
existence : Anityd&itciduhkhdndtmasu nitya - 
suci-sukhatmakhyatiravidya (II. 5) — “Avidyd 
consists in regarding a transient object as 
everlasting, an impure object as pure, misery 
as happiness, and the not-Self as the Self. 7 
Avidyd or ignorance is a power of Maya 
that exerts a fourfold function. The first is 
to consider impermanent objects as eternal. 
All objects come into existence for the time 
being only, and after that they disappear. 
Yet man in his delusion identifies himself 
with his perishable possessions, and desper- 
ately holds on to them. A loathsome and 
unclean body is regarded as a pure and 
desirable object The body is full of odori- 
ferous and unsightly substances — mucous, 
blood, hair, bile and so on — things which 
nobody would like to take hold of individu- 
ally, but when they are all put together he 
regards the composite as very adorable! 
Vyasa therefore remarks : “The wise know 

the body to be impure on account of its 
position (in the mother’s womb close to 
urine, etc.), its origin (egg and sperm cells 
of parents), its process of upkeep (food and 
drinks), its perspiration and destruction (no 
one likes to touch a dead body), and also 
on account of keeping it constantly clean.” 
The poet, Bhartrhari put it thus: “that in 
the womb man lies within impure matter 
( amedhya madhye) in discomfort, with limbs 
cramped.” 

7 * (Ik 5) — ^^T5Tf^-|:^TRJT§ 



Hatred is also pain. But that pain may 
give a peculiar sense of pleasure to a person 
of twisted mind. Enveloped, as it were, by 
hatred, he indulges in wanton cruelty or 
destruction. It is due to ignorance that he is 
compelled to see happiness in misery. The 
fourth function of ignorance is to make a 
person think that he is encapsulated within 
the boundary of his body and mind, and 
beyond there is nothing that matters. His 
mind depends on the fluctuations of his 
organism and he in turn trusts and depends 
on the dictates of the deluded mind. Mind 
is a great conjurer. It always traps the 
unwary to have full faith in its clever tricks. 
We never suspect what our minds present 
before us or tell us. We are, therefore, 
always moving in the same circle of unrea- 
lity, led by our unreliable guide, the whimsi- 
cal mind. Physical reality is not the only 
reality. Beyond exists an infinite dimension. 
In fact, we (the Self) are the Witness-cons- 
ciousness of all that goes on, even in our 
mind. The mind and body are subject to 
pain and pleasure and are not the Witness- 
consciousness which is our real Nature. We 
are perceiving the unreal as real all the time. 
Because of this mass-hypnotism, man is 
unable to come out of the morass of sorrow. 

Sri Ramakrishna explains what vidyd and 
avidyd mdyd are: “This universe is created 
by the Mahamaya of God. Mahamaya con- 
tains both vidya maya, the illusion of know- 
ledge, and avidya maya, the illusion of 
ignorance. Through the help of vidya maya 
one cultivates such virtues as the taste for 
holy company, knowledge, devotion, love 
and renunciation. Avidya maya consists of 
the five elements and the objects of the five 
senses — form, flavour, smell, touch, and 
sound. These make one forget God.” 8 

a* The Gospel of Sri Ramakrishna (Madras: 
Sri Ramakrishna Math, Mylapore, 1985) p. 216. 
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In order that there would not be any short- 
comings in the execution of the work (cons- 
tructing the ghat), there were rehearsals for 
the training of the volunteer labourers, with 
baskets, hoes, spades and other tools. There 
was a thorough planning with demonstra- 
tions — who would take which job, where he 
would stand and how he would perform so 
that there would be no confusion or loss of 
even a second during the work intervals. 
Low tide would occur at different times on 
different days of the month, sometimes in 
mornings, sometimes at midday, sometimes 
in afternoon, evening, midnight, or in the 
early hours of dawn. So the workers were 
informed of the changing times of taking 
their food, work and rest. Their tools used 
to be kept carefully arranged in one comer 
at the ghat so that with the ringing of the 
bell all could assemble at the site and execute 
their respective tasks silently. Supervision 
was done by Dinu Maharaj. Swami 
Brahmananda would also be present to 
encourage and give directions. In this way 
that beautiful ghat was constructed with ease 
and at a low cost It gave joy to everybody. 

So long as Maharaj was in the mortal 
world he used to keep himself carefully 
informed about all the ashramas established 
in the name of Sri Ramakrishna, whether 
they be branch centres of Belur Math or 
private ahsramas founded independently by 
devotees. He used to give timely advice and 
take proper steps to bring about improve- 
ments according to need. I am reminded of 

♦Translated from Bengali by Swami Jaydeva- 
nanda. 



ie previous issue) 

so many things about how Maharaj used to 
show his loving attention to the sadhus, to 
the devotees and to the running of the 
ashramas. Let me narrate what happend 
one day. 

Just after twilight, Swami Brahmananda 
was sitting facing the Ganga. There were 
many sadhus and devotees sitting with him. 
There was a move afoot for his going to 
Bhuvaneswar very soon, and some words 
were being exchanged between him and 
Narayan Ayenger on the subject. Sri Ayenger 
was a long time devotee of Bangalore, very 
close to Swami Brahmananda. He was 
always helpful to the Sangha in all kinds of 
ways and for that enjoyed everybody’s res- 
pect and affection. Maharaj would go to 
Bhuvaneswar, but before reaching there he 
wanted to pay a visit to the new Jamtara 
Ashrama (in south Bihar) on the way. But 
because Jamtara lay to the north and 
Bhuvaneswar lay to the south, it would be 
a roundabout time-consuming journey, and 
with the onset of summer Jamtara’s open 
fields and hot winds was going to be a trial. 
When he heard about Maharaj’s proposal 
of going to Jamtara Narayan Ayenger 
humbly said to Maharaj that there would 
be a delay in reaching Bhuvaneswar, that it 
would be too hot for him to stay in Jamtara 
and it would be difficult to pay proper atten- 
tion to him. In sum, he thought it would 
be better for Maharaj to postpone his 
Jamtara visit Swami Brahmananda listened 
patiently to all the words of the devotee, 
then gravely he said, (they were conversing 
in English): “However, difficult and painful 
it may be, I shall have to go there. I myself 
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sent the bay (Bhava Maharaj, Swami 
Rameswarananda) there, and without grudg- 
ing he went. It is a new place ; how he is 
pulling on there, what is the arrangement 
for food, all this I shall have to see with my 
own eyes and give him further directions. 
Arrangement for money will also have to 
be made. Is it possible for me to do any- 
thing unless I myself personally see the 
things there ?” All of us who were present 
were deeply impressed to observe Maharaj’s 
large-heartedness and sincere sympathy 
towards the workers and the Ashrama. 

In those days Vijnan Maharaj (Swami 
Vijnananandaji) was supervising the cons- 
truction of Swamiji’s temple. After retiring 
from work in the evening he used to sit 
silently on a stool on the veranda near the 
railing, just in front of the room occupied 
by Swami Brahmananda. Looking into the 
distance, it was difficult to guess, observing 
him, whether he was recollecting old memo- 
ries looking towards Dakshineswar, or simply 
gazing at the beauty of the holy Ganga. 
Some of us used to go to Vijnan Maharaj 
during this time to offer salutations without 
any opportunity of having conversation with 

him. I too used to visit and salute him and 

& 

stand near the door of Swamiji’s room. 
Some days he would utter a few words and 
some days he would not— he would prefer 
silence. One day I was standing there ; that 
day he appeared to be very exhausted. 
Possibly it was the month of Chaitra (March- 
April), very hot. One attendant of Maharaj 
came out and asked Vijnan Maharaj : 
“Maharaj wants to know as to whether you 
would like to eat a certain fruit (its name 
was queer) or not ?” Vijnan Maharaj 
rollicked with laughter and said, “My boy, 
I guess I have become old already, but 
never have I heard of a fruit with such a 
name!” Anyway, tell Maharaj, whatever he 
gives to me I shall eat it.” Entering into the 
room the attendant said everything to Swami 



Brahmananda and came out with a big 
orange turned upside down (?). He then 
gave it to Vijnan Maharaj. Smilingly, 
Vijnan Maharaj accepted the orange and 
started eating it delightedly. On other occa- 
sions too, it was seen that Maharaj would 
send some summer fruits or drink to Vijnan 
Maharaj when he was tired out from work 
at the end of the day, giving queer or ridi- 
culous names to them. 

I remember another day. That evening 
all of us were assembled together. Various 
topics were coming up, mostly funny ones. 
But Vijnan Maharaj was sitting silently as 
though all those things being talked about 
did not touch him. Suddenly Maharaj blur- 
ted out: “Do you know why Vijan Maharaj 
is so grave ? He is now thinking (said in 
English) about the fourth dimension.” 
Maharaj’s comment evoked general laughter 
among all. During those days the new 
findings and research of Einstein were crea- 
ting a lot of interest and discussion among 
the educated people. We thought it would 
be very natural for Vijnan Maharaj to be 
interested as he was trained in higher mathe- 
matics and a lover of science, but he was 
sitting silently. Perhaps he knew that 
Maharaj was also keeping abreast of all the 
latest news on the subject. Not only those 
who were closely associated with Maharaj 
for a long time, but also those who, like us, 
had the good fortune of coming in contact 
with him for even a short time understood 
that in spite of his being in the transcendental 
mood for most of the time, affairs of the 
secular world never escaped Maharaj’s keen 
attention. That is why in all the affairs of 
the country, society and the world at large — 
in political, economic, scientific and social 
spheres — in all matters keeping himself 
posted, when he gave instructions or advice 
for the welfare of the Sangha, the ashramas, 
or the sadhus and devotees, it was always 
well suited to the time and occasion. 
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During those days of intense conservatism 
and orthodox sectarianism, Swami Brahma- 
nanda converted a Christian youth back into 
Hinduism and made him a sadhu. In fact, 
it was an amazing event That very sadhu 
became the first Head of the Lucknow 
Ashrama. The way in which Swami 
Brahmananda directed the Math and Mission 
during those days of national struggle, terro- 
rism and the noncooperation movement, and 
maintained the spiritual ideal intact, was 
really wonderful. Difficult tasks like accep- 
ting the members of the anarchist groups 
and insurgents into the Order, taking up 
their responsibilities and leading them along 
the right path, all these things he executed 
very judiciously and wisely. We were 
wonder-struck when we heard from those 
youths who were criminals in the eyes of 
Government and taken as dangerous by the 
public, but who were full of renunciation 
and idealism, how Maharaj conquered their 
hearts with affection and transformed them 
into untiring workers of the Ramakrishna 
Order. For instance, Swami Chinmayananda 
(who was previously an accused in the 
Manicktala Bomb case), after joining the 
Math was admired and loved by everyone 
because of his sweet character, efficiency 
and skilfulness in doing all kinds of work, 
and his spirit of service to the elder and 
senior monks. He was endowed with great 
reverence and love of God. Elated with 
wonder he told us one day: “After coming 
to the Math I was being praised for my 
ability and success in doing work, by every- 
body except Swami Brahmananda. Maharaj 
did not show any unusual interest or appre- 
ciation for secular things at all. His special 

9 

concern was to see our spiritual growth, so 
that we became more steadfast in love for 
Sri Ramakrishna, and develop more faith, 
devotion, regularity in spiritual practice and 
worship.” So Maharaj used to encourage 
his disciples always and direct them so that 
they could move closer to the ideals of 



austerity {tapasya) and spiritual discipline 
(i tydga ). It used to seem very harsh of him 
whenever he would send his disciples out to 
perform severe penances and austerities, but 
in course of time those fortunate ones got 
their lives fulfilled with divine mood and the 
blissful state. 

Viswaranjan Maharaj told us about one 
incident. He was then a novice. He accom- 
panied Swami Brahmananda as his attendant 
to Varanasi Sevashrama. He served Maharaj 
and was taking his meals in the Sevashrama. 
After three days Maharaj called him and 
said: “The food of the Sevashrama is meant 
for the needy and the destitute, it is not 
good for you to take your meals here. You 
should partake of prasada (consecrated food) 
in the Advaita Ashrama. And even there 
you should not take food without doing 
some work. Everyday in the morning you 
should pluck flowers for Sri Thakur (Sri 
Ramakrishna).” In this connection, Viswa- 
ranjan Maharaj also said that while he was 
in Kanchi for tapasya and used to take 
prasada from a temple, once Swami Viraja- 
nanda came there on a pilgrimage and was 
very happy to see him there. Virajanandaji 
also told hjm that (a sadhu’s) accepting 
prasad at a temple without doing any service 
for it, allowed the food to remain impure, 
because of its association with the sins of 
the donors. Since then and for that reason, 
Viswaranjan Maharaj used to go on collec- 
ting flowers and preparing garlands every- 
day as a service to the Deity of the temple. 
We saw ample proofs reflected in the charac- 
ter of Viswaranjan Maharaj of the firm and 
deep-rooted good instruction and ideal life 
of Swami Brahmananda and other senior 
monks, when we stayed with him at Dacca. 

Having heard the recollections of the 
senior monks about the efforts of Maharaj 
to uplift and improve the newly established 

{Continued on page 189) 



The Unique Space-Time and Historical Sense 

of The Hindus 

SWAMI MUKHYANANDA 

(Continued from the previous issue) 



4. The Vast Conceptions of Space and 
T ime and Cosmic Evolution. 

It is only highly evolved and enlightened 
minds that can conceive of relatively infinite 
space, eternal time, and universal causation, 
and the absolutely infinite Supreme Reality 
beyond Space-Time -Causation, as the frame- 
work of all events and history of mankind 
on earth. A nation is culturally evolved to 
the extent it has approached this standard 
and made it an integral part of its life. One 
may say there are, as it were, concentric 
circles of widening vision starting with one- 
self and one’s family, and extending progres- 
sively to the village, town, district, province, 
state, region, continent, hemishpere, and 
globe ; and then expanding further by stages 
to include the entire universe and the cos- 
mos. An individual as well as a nation has 
to broaden himself or itself until universal 
and cosmic identification is established. 
‘Broad as the sky and deep as the ocean 
must be the vision of man’, as Vivekananda 
has stated. 

The Hindus, from the most ancient times, 
had developed such concepts in their reli- 
gious, philosophical, social, and secular 
views. It is to their credit that they thought 
in terms of man and not the nation. Though 
they had their own individuality, their vision 
was always directed to universality. They 
opened their hearts and their hearths and 
homes to all the persecuted from other parts 
of the world. They prayed for the enlighten- 
ment of the intellects of all (Dhiyo yo nah 



pracodaydt ), and welcomed good ideas from 
everywhere (A no bhadrdh kratavo yantu 
visvatah) — both from Rig-Veda. Univers- 
alistic ideas are expressed very often. 14 It 

14. There are numerous passages of universal 
import in the Vedas, Upani$ads , the Gita, Puranas, 
the ltihdsas, and in the whole of Sanskrit literature. 
We quote here only a few: 

(a) Tyajed-ekam kulasyarthe, gramasyarthe 
kulam tyajet ; gramam janapadasyarthe, atmdrthe 
sakalam tyajet . 

(One should rather give up an individual for 
the _sake of the welfare of the clan ; . and give up 
a clan for the sake of a big group or community ; 
and a community for the sake of a State ; and 
for the sake of Truth and Reality, the highest Self 
(Atman) in all, one should renounce everything.) 
— The MahdbHarata. 

(b) Ekam sat ; vipra bahudha vadanti — 
(Truth or Reality is One; the learned describe 
it variously.) — Rg-Veda 

(c) Brahma eva idam visyamidam varistam — 
(This one, this universe of experience, is the 
manifested Supreme Reality, Brahman only.) — 
Mundaka Upani$ad. 

(d) Yatra visvam bhavati eka nidam — (Where 
the whole universe becomes a common nestling 
place for all beings) — The Vedas. 

(e) Samam pasyan hi sarvatra sam-avastitam 
is vara m, na hinasti at maria atmanam tato ydti 
param-gatim . — ■ 

(Perceiving with an equanimous vision, the 
Supreme Isvara present in all beings equally, one 
does not injure anyone, considering him as his 
own Self.) — The Gita, XIII. 29. 

(f) Ayam nijah paro va iti ganana laghu - 
cetasam, udara-cariiafidm tu vasudha eva 
kuiambakam. 

(This one is mine, that one is an alien, such 
considerations are entertained only by low-minded 
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is owing to such universal ideals that narrow 
nationalistic ideas could not take root in 
India. Narrow ideas began to sprout when 
this broad vision was hindered from circula- 
tion in society by fanatical alien forces 
which conquered parts of the country and 
let loose vandalism openly or ?n a subtle 
manner, and tried to impose their own ideas 
and ideals for the last several centuries. 
Indja has to activate that universal vision 
again for the benefit of mankind. Fortun- 
ately, great personalities appeared in recent 
times embodying that vision and have placed 
it before the country and mankind. It may, 
however, take some time before becoming 
effective for the alien legacy has sunk deep 
and has to be uprooted. 

The Hindus had not only conceptions of 
vast cosmic and universal Space-Time- 
Causation as the framework for the drama 
of life, but they also systematized these 
conceptions into easily graspable ideas. 
They created the Puranas as a genre of 

people ; but for the persons of generous character, 
the whole world is one family .) — Sanskrit 
literature . 

Here is a passage from Max Muller regarding 
Sanskrit literature: 

“Sanskrit literature allows you an insight into 
the strata of thought deeper than any yon have 
known before, and rich in lessons that appeal 
to the deepest sympathies of the human heart. 
...I may perhaps be able to show how imperfect 
our knowledge of universal history, our insight 
into the development of the human intellect, must 
always remain, if we narrow our horizon to the 
history of the Greeks, Romans, Saxons, and Celts 
with a dim background of Palestine, Egypt, 
Babylon, and leave out of sight our nearest rela- 
tives, the Aryans of India, the framers of the 
most wonderful language, the Sanskrit, the fellow- 
workers in the construction of our fundamental 
concepts, the fathers of the most natural of 
natural religions, the makers of the most .trans- 
parent of mythologies, the inventors of the most 
subtle philosophy, the givers of the most elaborate 
laws.” 



literature and made use of myths for the 
purpose of lifting minds gradually to higher 
levels of conception to reach the supreme 
Cosmic Reality. But these myths were not 
mere airy imaginations. The macrocosmic 
structure was built up on the solid founda- 
tions of microcosmic experience and reason- 
ing. Modem science too builds up the 
conceptions of its physical universe on the 
basis of certain observable phenomena such 
as the analysis of the spectrums of light, 
sound, electrical and radio waves, etc. It 
has also delved deep into the micro-world 
through physics and the macro-world 
through astronomy with relevant artificial 
man-made instruments. However, science 
has confined itself to the sensible universe, 
becanse it has decided by choice to work 
within that limited framework with a prag- 
matic approach, without going into the 
fundamentals of a ‘before’ or an ‘after’, or 
even into the real nature of the investigator 
himself. All the empirical knowledge gained 
through science is conditional and utilitarian 
and not final leading to ultimate Truth and 
Enlightenment or Spiritual Freedom ( Mukti ). 

The Hindus had the insight that to know 
the universe in reality, one must first know 
the knower himself truly and fully, since 
the knower is a part and parcel of the tota- 
lity of existence. The knower is the agent 
and store of all knowledge, and knowledge 
has value only in relation to the knower. 
Hence they delved deep into themselves, 
using appropriate mental techniques to 
understand the mechanism of their own life 
and knowledge. They discovered to their 
wonder that the macrocosm and microcosm 
are built on the same plan ; every layer or 
level and aspect of the microcosm is mani- 
fested in the macrocosm fully, and vice 
versa , the macrocosm is represented in the 
microcosm minutely or potentially, just as 
a whole tree is represented in its seed, the 
seed itself being a part of the fruit of the 
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tree. This is a great rudimentary and germ- 
inal discovery which is the master-key for 
the understanding of the comprehensive 
Hindu view of life and profound thought in 
almost all respects — art and science, religion 
and philosophy, societal and political ideas, 
etc. — , that the individual and the universal 
are one stuff. One Reality. The Hindu 
locates the whole of the universe within him- 
self through the process of Nyasa , and 
identifies, for purposes of meditation, the 
different aspects of the universe with the 
different limbs and organs of the Cosmic 
Person and with one’s own person. The idea 
that the Cosmic Being permeates all beings 
and entities, that they are all Its own expres- 
sion and manifestation in every respect, is 
to be found in all aspects of Hindu thought. 

The macrocosmic projections, though 
symbolical in nature as regards names and 
forms, are actual in substance, just as a 
human being’s name and form are symbolical 
and changeable, but Man as a being is 
factual. Hence it is possible that supra- 
human beings can be conceived under diffe- 
rent names and forms in different civiliza- 
tions according to their experience and 
language. But these serve as a means of 
understanding the cosmic universe and pro- 
vide a scale of values to reach out towards 
higher stages or planes of existence. They 
help to cast the life’s activities in the univer- 
sal context. For that matter all our terrestrial 
life in all civilizations is mostly guided by 
symbols and artificial devices. The languages 
and the scripts we use are themselves very 
conspicuous and useful symbols by means 
of which we propagate and store knowledge. 
Scripts and languages do not exist anywhere 
by themselves ; but they have their origin 
and existence in the mind of man. Similarly, 
an aeroplane is an artificial device based on 
the knowledge of the properties of different 
elements and materials and of mechanics 
and engineering. It helps us to fiy and move 



fast in the air from place to place. An 
aeroplane does not exist anywhere naturally. 
Similarly, all the mythical and spiritual 
devices, though artificial, have their existence 
and are based on cosmic principles and 
human psyche ; they are capable of leading 
man to the goal envisaged. The empirical 
and the mythical both serve human pur- 
poses ; the difference is only in kind and not 
in reality. As such we cannot discard 
symbolic existence since they serve the 
purpose of life and activity, of acquirement 
of knowledge and understanding, and 
achievement of human goals (Purusartha-s). 
They are also effective means to some ends 
( A rtha-kriya-kdritva- s). 

The macrocosmic already lies hidden in 
the microcosm and one can establish rapport 
with the macrocosmic counterpart at different 
levels. This is called Yoga or Union. 
There is no hiatus anywhere in the entire 
existence. Everything is one integral whole 
and interpenetrating. 

Now with this analytical background, let 
us have a look at the special conception of 
the Hindus in regard to Space-Time-Causa- 
tion. First of all there is the ubiquitous 
infinite Akdsa (Space) or subtle proto-Nature 
( Prakfti ) in its different subtle and gross 
aspects, arising from the Supreme Reality or 
Absolute Existence ; it accommodates the 
subtle and gross material and mental uni- 
verses to exist, or rather evolves as these 
universes. The totality of all these universes 
is called Brahmananda^ the infinite Sphere 
of Existence, projected by the Absolute 
Reality (Brahman), which is of the nature of 
absolute infinite consciousness, by Its crea- 
tive Power called Maya , through the medium 

15 • For details, see this author’s book on 
Hinduism — A Brief Outline of Its Framework and 
the chart on The Evolution of the Brahmanda 
given there, provided with explanations. (Publi- 
shed by Sri Ramakrishna Math, Trichur, Kerala). 
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of Akasa. It is called 'Andd (Egg) of 
Brahman to indicate that it is of the nature 
of its source. Brahman, i.e., it is instinct 
with life and consciousness in a potential 
form, as in the case of an egg, and will 
manifest all its parts in due course in time 
in an evolutionary manner. In the whole of 
Existence, manifested or potential, there is 
nothing absolutely devoid of consciousness, 
though appearing insentient and inanimate, 
like the hair and nails of a living person. It 
is only a question of degree. Within ‘matter’, 
life, mind, and spirit are inherent. That is 
why evolution and emergence of life and 
beings in the universe are possible. In a 
way, modem science also is accepting this 
idea recently, as we see from such publica- 
tions as Fred Hoyle’s, The Intelligent 
Universe , and the statements of eminent 
scientists. 



of decreasing subtlety tending to grossness, 
it is just on the threshold of higher planes, 
and it is the eighth from the bottom, one 
step above the seven lower demoniac worlds, 
which too are invisible. We may illustrate 
it by the ultra-violet and infra-red rays in 
a spectrum of light, both of which are 
invisible to the normal vision. We have in 
the physical universe also the vast astro- 
nomical bodies which are invisible because 
of their distance, and the microbes, viruses, 
etc., which too are not visible because of 
their minuteness. But both have existence, 
whatever be our conceptions of them. We 
know them by their effects on our life 
through special instruments and devices. 
Similarly, the different Loka-s can be contac- 
ted by a mind made subtle and trained 
through special inner mental disciplines. 

Our entire physical universe of the micro- 



Now, just as man, the microcosm, has world and the macro- world perceivable by 
different layers of his personality such as the the senses of our physical personality, (may 
physical, vital, mental, intellectual, intui- be with the help of instruments), is called 
tional, aesthetic, and spiritual, there are the Bhur-loka (not Bhu-loka, which means 
corresponding macrocosmic layers of the our Earth). We can go inward and contact 
Brahmdnda , 16 These are called Loka-s or the corresponding different higher macro- 
Planes of Cosmic Universe, or Brahmdnda. cosmic Loka-s by special Sadhana-s (appro- 
They are the seven higher planes. Similarly, priate efforts) and also reach the Absolute 
there are seven lower planes or Loka-s, Self (Atman) within, beyond personality, 
corresponding to the different demoniac which is one with Absolute Brahman, beyond 
tendencies in man and other creatures. These all Loka-s .it l n the cosmic evolutionary 



fourteen Loka-s , each of which has its own 



designation, make up the entire Brahmdnda. IT . ^ en we reach the SeIf> the Inflnite 

The Absolute Brahman transcends these and Brahman / Atman, beyond all Space-Time-Causa- 
is non-material and transpersonal. These tion, the whole Brahmanda in all its vastness with 



fourteen planes are inhabited by beings 
appropriate to those spheres, just as we have 
land, sea, and areal creatures, and micro life 
on our earth. Our sensible physical universe 
which is related to our physical personality, 
is the seventh from the top i.e., in the order 



the 14 Loka-s will shrink to ‘a hoof-mark of a 
cow* ( Brahmandam gospadayate), as it were. A 
devotional hymn describes how our universe will 
appear when we have a glimpse of the Supreme 
Being: “All solids in the universe will be reduced 
to a dust-particle ; all the waters to a spray- 
particle ; all the luminaries to a tiny spark ; all 
the air to a breath ; the whole sky to a pin-hole — » 



16. See this author’s book on Human and all the angels, demigods, and gods, to minute 
Personality and the Cosmic Energy-Cycle for a microbes.” (Note: From Solids to the Sky or 
detailed treatment of this topic. (Published by Space, represent the five primal cosmic elements 
the Author). of which the universe is composed.) 
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process from the Reality, there is progressive 
grossification up to the Bhiirloka , in which 
our physical personality functions, and as 
we travel towards the Self within in our 
inward journey, we progressively attain to 
the higher subtler planes. Hence cosmic 
evolution is from the subtle to the gross, 
wherein the Spirit, the Subtlest, gets involved, 
and human evolution is from the gross to 
the subtle to reveal the Spirit within pro- 
gressively more and more. Of course, a 
human being can degrade himself to the 
demoniac levels by evil thoughts and 
actions. 

We shall deal with the time-scale for the 
evolution and involution of the Brahmanda 
in a later section. 

In the way our personality is constituted, 
it is an axiomatic truth that we cannot know 
the macrocosm and its real nature without 
reference to the microcosm. Rita-Dharma- 
Kctrma, i.e., the laws of Cosmic Order 
relating to Elements (Rita), to Beings 
( Dharma ), and to Action (Karma), on the 
different planes provide the necessary cosmic 
causal mechanism for the evolution and 
functioning of the Brahmanda which is 
meant for the development and perfection 
of beings by realizing the highest Reality 
and not for its own sake. If there were no 
beings, there would be none to be aware of 
or vouch for the existence of the Brahmanda . 
As to the Supreme Reality, which inheres 
in every entity and being. It always remains 
in Its own glorious non-dual nature. The 
fire does not feel that it is hot ; only others 
feel and speak of the fire and its heat. 

5. The Mythical and Philosophical Concep- 
tions of the Evolution of the Macrocosm on 
the Basis of Microcosmic Experience. 

In modern science, recently, the evolu- 
tionary hypothesis of the physical universe 



and life on earth have been put forth with 
the help of physics, astronomy, geology, and 
bio-geology, etc. In Hindu thought the 
evolutionary hypothesis has been the basic 
conception in a more comprehensive manner 
from ancient times to cover the entire 
Brahmanda in all its aspects. As already 
pointed man has not only a physical aspect, 
but also vital, mental, intellectual, moral, 
aesthetic, and spiritual aspects as well. So 
the origin of man and the history of mankind 
has to be related to the very source of the 
Brahmanda. Just as modern science tries to 
delve into the origin of the physical universe 
and life on earth in its own way, based on 
certain visible evidences, and then tries to 
build up speculative theories on their basis — 
which, however, cannot be physically veri- 
fied or demonstrated — similarly the Hindus 
tried to build up a complete picture of life 
and existence from the very source, delving 
deep into the nature of human personality 
and its possibilities and experiences gained 
in different states of consciousness. 

Now, apart from the different layers of 
his personality, man has three states of 
consciousness which are experienced by all 
universally. Firstly, he has his waking-state 
physical consciousness, when he is aware 
of his physical personality which functions 
in a corresponding physical universe, which 
has its own laws of Space-Time-Causation 
applicable to all. On this basis our activities 
and relationships with other entities and 
beings go on consistently in this world. 

But, as soon as we go into the dream- 
state consciousness, we have a different kind 
of personality in a different type of universe, 
with its own very fluid laws of Space-Time- 
Causation. When compared to those of the 
waking- state, they are incoherent and change- 
ful like clouds. Though there seems to be 
some sort of an impressionistic relation 
between them, they are mutually exclusive 



1992 



SPACE-TIME AND HISTORICAL SENSE OF THE HINDUS 



175 



and inoperative in each other’s realm, except 
psychologically. Though during the dream, 
we feel the dream world real and substantial, 
and that we were having real experiences. 
When we wake up to physical consciousness, 
we are sure they were all insubstantial and 
unreal. We do not attach any value to them, 
and when we do, we give the dream experi- 
ences a symbolical value since the dream 
has some sort of relationship to the waking. 
Since dreams are universal and represent a 
state of consciousness, we cannot dismiss 
them either. They represent a subtle state 
of existence behind the physical state of 
existence and its beings. Dreams of diffe- 
rent kinds come by themselves ; we do not 
make them, we only experience them. Just 
as the dream experiences are contradicted 
in waking, the waking ones are also con- 
tradicted in the dream state. Even as the 
physical universe and the physical personality 
which functions within it are made of the 
same physical stuff and belong to the same 
order of physical reality, the dream persona- 
lity and the dream universe are also made 
of the same dream stuff and belong to the 
same order of dream reality. The dream 
experiences of entities, persons, and events 
may be unreal from the waking state point 
of view, but even then one cannot deny that 
a person had a particular dream and had 
certain experiences within it, whatever be 
their value. 

Then we have the dreamless sound sleep 
consciousness universally, when neither the 
physical personality nor the dream personal- 
ity is there ; nor is there the universe of any 
type and its experiences. But there is simple 
pure awareness of existence, even without 
the sense of T, and of peaceful happiness, 
without the conscious operation of the senses 
and the mind. Thus, in this state of cons- 
ciousness, though our personality and the 
universe of any type are not there, existence 
and awareness are not obliterated. This is 



also a universal experience and we are not, 
therefore, afraid of going into deep sleep. 
Rather we welcome it. 

These three states of consciousness, 
mutually exclusive, with their relative 
experiences, come and go, but the real person 
within us is aware of all the three states, 
though identified with the particular state 
for the time being as the T, and must be 
therefore, independent of them as their 
unchanging witness (Saksi). Hence, there is 
an indestructible Reality within all as their 
inmost Self (Pratyak-A tman), beyond Space - 
Time-Causation, beyond all universes. And 
from there, cosmically, first the subtle uni- 
verse of gods and angels, etc., comparable 
to the dream (the dream of the Cosmic 
Person, Virnt Purusa or Narayctna), arises 
and then the gross physical universe of our 
empirical experience. We can realize all this 
when we go inward with our waking mind. 

We are able to see through the device of 
television things taking place in far away 
places, even on other planets, like the moon. 
Similarly, there are capabilities within the 
human personality by developing which one 
can place oneself in contact with cosmic 
planes and the happenings there. After all, 
even the television and other devices were 
fabricated by the human intellect. The sages 
of India who developed such capabilities 
through Tapas (concentration of all the 

faculties) and Dhyana (meditation), visua- 
lized the different planes and their denizens 
and envisaged an integrated cosmic history 
of man on the Earth in harmonious conti- 
nuity with it. No doubt, the names and 
forms of supra-human beings, and the pers- 
pective of the events was coloured by their 
own experiences, environment, language, 
and system of thought. When the Europeans 
went to the Americas, their own experiences, 
environment, languages, and ideas influenced 
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their descriptions of the Americas — their 
history, and the naming of places, rivers, 
mountains, trees, creatures, etc. The places, 
rivers, mountains, etc., are all facts, but the 
names and views of the Europeans are 
anthropomorphic and symbolical and not 
actual. Similar is the case in the Hindu 
description of the different planes and their 
denizens. Though they appear to be mythi- 
cal, facts underlie them. 

Those facts are substantiated by spirituo- 
mystical experiences recorded in the Tantras 
and Agamas and other mystic literature, and 
by philosophical reasoning in the Sdmkhya , 
Vedanta and other philosophical systems. 
For the religio-philosophical steps in the 
evolution of the Brahmdnda , the readers are 
referred to the author’s book on Hindusim : 
A Brief Outline of Its Framework , wherein 
a detailed chart is appended with explana- 
tions of the different stages of evolution, and 
also to the charts in his book. Human 
Personality and the Cosmic Energy-cycle, 
for the coordination of the Microcosmic and 
the Macrocosmic aspects. Here we are 
concerned with the application of the cosmic 
Space-Time-Causation concepts to the 
history of mankind on Earth with the cosmic 
history in the background as a vast canvas. 
The culture, history, and goal of mankind 
has to be related and integrated to its cosmic 
counterpart if it is to be seen in the proper 
perspective and prove to be meaningful and 



purposive. Otherwise it will remain disjoin- 
ted pieces of dry information, called ‘history’. 
Even the Codes of Law of the Hindus 
( Dharma-Sdstras ), such as that of the great 
and ancient lawgiver Manu, start by describ- 
ing the evolution of the Brahmdnda and 
mankind from the Supreme Reality, and 
then relate the Code to it as a means of 
shaping the conduct (. Dharma ) of mankind 
to be in harmony with it to enable everyone 
to realize It in life and be free (. Mukta ). With 
this end in view, the duties of the different 
sections of mankind are laid down, accor- 
ding to their ability and aptitude, in the 
cosmic context so that the whole society 
may move progressively towards the goal of 
realizing the Supreme Reality beyond all 
phenomenal distinctions of birth and quali- 
fications. 

(to be concluded) 

18* The Vivekacudamani of Acarya Sankara 
describes the nature of the Supreme Reality 
(Brahman) and exhorts everyone Jo realize It as 
one’s Self (Atman) ; of the several stanzas, we 
give here the first one (verse 254): 

Jdti-mti-kula-gotra duragam 
ndma-ru pa-guna-do$a varjitam ; 
Desa-kala-visaya ativarti yat 
brahma tat-tvamasi bhavaya atmani. 

(That which is beyond caste and creed, family 
and lineage ; devoid of name and form, merit and 
demerit ; transcending space, time, and sense- 
objects — that Brahman art thou, meditate on this 
in thy mind constantly.) 






The Tantra says, “That person goes to hell who regards his Guru as a mere 
human being, who holds the holy Mantra of his Chosen Ideal as mere words, 
or looks upon the images of gods and goddesses as mere stone or clay.” The 
meaning is that if, owing to want of faith and devotion, a person entertains such 
perverted and materialistic notions contrary to scriptural injunctions, as stated 
above — he not only blocks the path of his spiritual progress, but also courts his 
own ruin. 

— Swami Virajananda (Towards the Goal Supreme) 



Gayatri 

P. V. NARAYANSWAMY 

The chanting of Gayatri occupies a place of great importance in the Hindu 
tradition. The author unveils a deeper significance of the holy mantra . 



“Ah! what a ridiculous spectacle is Man! 
The two-legged pigmy of limited brain and 
still more limited sympathies, that standing 
arrogantly on his little grave — the earth, 
cooly critises the Universe, settles laws and 
measures his puny stature against the awful 
unknown force deeply hidden, but majesti- 
cally existent — which for ampler designation, 
we call God — GOD, whom some of us will 
scarcely recognise save with a mixture of 
doubt, levity and general reluctance, — God, 
whom we never obey unless obedience is 
enforced by calamity ; God, whom we never 
truly love, because so many of us prefer 
to stake our chances of the future on the 
possibility of His non-existence!” — 

It is indeed a lamentable fact that, in this 
jet-age and kali-yuga , the finer values of life 
and the enduring ideals of religion are 
conspicuous by their absence. It is not for 
nothing that our ancient Rsis predicted that 
dharma, or righteousness, will be at its lowest 
ebb. In that context a thought or two on 
some of the highly metaphysical truths 
propounded by them would be highly reward- 
ing. The chanting of Gayatri Mantra is one 
such. 

Sri Ramakrishna Paramahamsa said : 
“The Veda loses itself in Gayatri ; Gayatri 
loses itself in Pranava (OM), and Pranava 
loses itself in samddhi — the super conscious 
state.” Gayatri is unique for more reasons 
than one. Firstly, it is an exalted Vedic 
prayer. Secondly, it is also a mantra. It is 
a symbol, which used in meditation, helps 
man to realise the fundamental tenet of 
‘unity in diversity’. 



Manandt trayate iti rnmtrah 
gdyandt trayate iti gayatri 

Thus, the mantra is that by repeating 
which one is protected. Gayatri is that 
hymn, by singing which one is saved from 
the clutches of samsara , Maya. The literal 
meaning of the Gayatri hymn is: “Let us 
meditate on the glory of that Divine Being 
who has created the three worlds . May He 
direct our understanding .” 

The first stage in reciting the Gayatri is 
4 Pranava * and the three 4 mahd-vyahrtis\ 
which prepare one for the subsequent 
portions of this sublime prayer. The second 
part stimulates the mind of the sadhaka , 
the spiritual aspirant, for the effective con- 
tact between mind and the Divine Conscious- 
ness behind Savitd , the Sun. The last part 
is a humble exhortation to surrender and 
be receptive to the influences brought to 
bear through the chanting. 

To understand and appreciate the intrinsic 
merit of Gayatrijapa (repetition of the 
mantra), one has to perforce go beyond 
the literal meaning and contemplate on its 
inner and deeper significance. As observed 
by the great sahkaracarya in his Vdkyavrtti : 

Hetuh paddrthabodho hi vakydrthdvaga- 
teriha..“The meanings of the words are 
fundamental to the understanding of the 
idea in a sentence .” 

Thus the syllable OM, which begins the 
mantra is explained. The Katha Upanisad 
has it: 
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Sarve veda yat padam dmananti , tapdmsi 
sarvdni ca yad vadanti, yad icchanto 
brahmacaryam caranti, tat te padam 

samgrahena bravimi : aum iti etat. 

“ That word which all the Vedas speak of. 
That which all treatises on austerities 
proclaim, That for which seekers tread the 
path of the religious student — That l will 
tell you briefly. It is OM** 

OM represents the ‘higher* and the ‘lower* 
aspects of Brahman. It has infinite capacity 
to bless. It is a substantial prop to link one 
to the correct groove in the pursuit of 
liberation. How does OM become a pro- 
found significance for Brahman ? OM 
consists of three sound parts, A-U-M, 
pronounced in combination as OM, the 
generalised symbol of all possible sounds. 
It is the symbol both of the Personal God 
(in His aspect of Creator, Preserver, and 
Destroyer) and of Impersonal Reality. A, U, 
and M represent, respectively, creation, 
preservation and destruction. OM stands 
for all the subtle forms of Brahman. Recit- 
ing OM, one is enabled automatically to 
recapitulate all aspects of Brahman mentally. 

This concept of mentally linking OM with 
Brahman constitutes the sheet anchor of the 
seeker’s attitude. In fact, being the holiest 
symbol of God, it becomes the first article 
of his faith. The thought flow in the mental 
process should be unbroken and silent, as 
is beautifully brought out by Sankaracarya 
in the immortal words ; Ajyadharayd 
srotasd sarnam saralacintanam viralatah 
par am — like ghee (oil) flowing from one 
vessel to another freely and uninterruptedly. 
According to Vedanta, the summum-bonum 
of life is to attain Brahman. This is the idea 
conveyed by Sri Krishna in the Gita when 
He declares: “He who... meditates on Me 
(the Universal Self) alone, and goes forth , 
leaving the body (at the time of death), he 



attains My Being . (VIII. 5); and .... sada 
tadbhavabhdvitah — “ Whatever one constantly 
remembers , that one becomes’* 

• s • 

OM may also be said to indicate the 
normal three states of human consciousness, 
waking, dream and deep sleep, and the 
seeker by meditation transcends them to 
become united in the fourth state, {Tuny a) 
with the Divine. OM thus helps one to 
visualise A ham brahmasmi , the identity of 
the individual soul with the Supreme. Though 
distant from the aspiration of the soul in 
bondage, there is none so near as the Supreme 
Lord. Sri Krishna says in Gita (Ch. X. 39) 
“...There is no being , whether moving or 
unmoving, that can exist without Me** 

The next part of the mantra is the mention 
of the Mahd-vyahrtis. The intention is to 
arouse in oneself those spiritual potentialities 
which are the inestimable heritage of every 
being, but which ordinarily remain dormant. 
In fact, the Jiva, the embodied soul, or 
microcosm, is nothing but the same Substance 
as the Paramatma, the macrocosm. The 
Vyahrtis , Bhuh , Bhuvah , Svah, stand for 
the Deities of the lower planes, viz, Prthivi 
(earth), Antariksa (the nether worlds), and 
Swarga (heaven), indicating respectively, the 
tattvas , Agni, Vayu and Aditya or the Sdma 
Veda . We have it on the authority of the 
Chandogya Upanisad that Agni is the essence 
of Rg-veda, Vayu of Yajur-veda, and Aditya 
of Sama-veda. Agni-deva purifies, Vayu- 
tattva, or Prana- vayu, marks the seat of 
vitality and perception, and Aditya-tattva 
helps for mental (as distinct from physical) 
illumination. 

Savitdy the next word in the Gayatrl 
mantra, means the Sun. It is no less an 
important part of the meditation, with deep 
spiritual value and high metaphysical truth. 
Our work-a-day world starts with dawn 
when the Sun comes up, giving life and 
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energy and sustaining creation. The Sun is flux. Imagine for a moment the Sun’s reflec- 
also called Ravi (Ravayati-iti), i.e., one who tion shining in the pure waters of the upper 
showers his rays, not merely physical but Ganga. The same glorious sunlight is also 
also divine, beckoning us to reach Brahman, reflected in the filthy water flowing in a 
the Supreme Reality, through Him. In the gutter. The fact that one reflection is in 
magnificent description of His Vibhuti Yoga pure clear water and the other in dirty water 
in chapter ten of the Bhagavad Gita , Lord does not cause an iota of change in the Sun. 
Krishna begins: Aditydnam Aham Visnu : In like manner, the degree of divine cons- 

..." Among the Adilyas , I am Visnu. Aditya ciousness varies from man to man, and in 
has twelve names corresponding with the all things sentient and insentient. The 
twelve months. The Aditya of January is Gayatri makes it possible to worship God 
termed Visnu and is the most popular aspect in all beings and things, where He is ever 
of the twelve Adityas, since it marks the present, and helps to raise oneself rung by 
course towards summer solstice, dispelling rung on the ladder of spiritual evolution by 
the dismal cold of winter. Visnu, as the very insensible degrees nearer to the Supreme — 
name connotes, is that which pervades every- slow but steady. Does not the Lord often 
thing, everywhere, i.e.. Brahman. say in different words in the Gita ? — 



The Sun among all the heavenly bodies is 
symbolic of everything resplendent and 
brilliant. But how much more splendorous 
must be the spiritual Light behind that Sun, 
which is the real object of our adoration 
and worship, attracting us to link our own 
consciousness to that spiritual glory. Yet it 
is a matter of discovery only for the Yajha- 
valkya Samhita unambiguously asserts that 
inner spark of our consciousness and the 
divine glory behind the material Sun are one 
and the same: 

Adityantargatam yasya jyotisdm 

jyotiruttaram | 

hfdaye sarvabhutdnam jivabhutam 

sa tistati || 

“The spiritual reality behind the Sun and 
the divine consciousness in man are self- 
same” This identity should be sought to 
be established and experienced when one 
utters the word Savitd. 

‘ Bhargo\ occuring next in the Gayatn 
Mantra, means Light or Splendour. No 
doubt, the Ultimate Reality is infinite and 
changeless, though the world is always in 



Sarvabhutasthitam yo mam 

bhajatyekatvamdsthitah 
sarvathd vartamano’pi sa yogi mayi 

vartate. || 

“He who being established in oneness 
worships Me dwelling in all beings ; that 
yogi , in whatever way he lives his life , 
lives in Me.” (Ch. VI. 31) 

And: 

A pi cedasi pdpebhyah sarvebhyah 

pdpakrttamah | 

sarvam jnanaplavenaiva vrjinafn 

santarisyasi \ \ 

“ Even if you be the worst among the 
sinners, even then, you can cross over 
all sin.” (Ch. IV. 56) 

The Lord thus gives hope to every one 
of us, seeming to say: ‘As every saint has 
a past, every sinner has a future.’ But the 
seeker should persevere. In Ch. II. 40, Sri 
Krishna underscores the importance of 
making effort. He says: 

“In this (yoga of practice), no effort is 
ever lost and no harm is ever done . Even 
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very little of this dharma saves a man ing , by which they come to Me” {Gita X. 10) 
from the great fear. And — 



Bhagavan brings out in subsequent chap- 
ters how constant practice accompanied by 
devotion to the ideal ( bhakti ) helps to the 
attainment of Yoga — without bhakti would 
be like Hamlet without the Prince of 
Denmark. 

The term Dhimahi can mean an assertion, 
or a prayer — i.e., “We meditate”, or “May 
we meditate.” 

The lat part of the mantra enjoins a total 
surrender on the part of the seeker in the 
attitude of Sarandgati , taking shelter in the 
Truth. Dhiya , the plural form, conveys the 
idea of praying with an unselfish motive for 
all beings. The Sanskrit root Dhi refers to 
intelligence of the pure intellect ( buddhi ) as 
distinct from ‘knowledge’. Academic knowl- 
edge may make one a veritable pedagogue, 
able to preach philosophy, but never a true 
seeker. Knowledge has to be illumined with 
the pure light of the subtle understanding 
to enable one to experience the highest 
Truth. The sinequanon for receiving such 
a light of buddhi is firstly, an unshakeable 
faith, and then indefatigable self-effort and 
the Guru’s blessing. Lastly, the grace of 
God and the Guru. 

The Lord gives the assurance: “On those 
who are ever devoted to Me and worship Me 
with love , I bestow the yoga of understnd - 



Sraddhavdnlabhate jndnam tatparah 

sarnyate indriyah 
jndnam labdhvd pardm 

santimacirenadhigacchati (IV. 39) 

“He who is full of faith and zeal and has 
subdued his senses obtains Knowledge ; 
having obtained Knowledge , he soon 
attains the Supreme Peace” 

With such a pure understanding supreme 
peace comes, and bliss, because the spiritual 
soul comes not into conflict with anyone in 
the world, nor does he crave for anything. 
He rests in the joyful knowledge that his 
Self is the Self of all beings. 

The term Prachodayat means to unfold or 
to awaken, used in the subjunctive mood, 
becoming “May He unfold, or May He 
awaken our intellect or understanding.” The 
seeker now assumes, in that spirit of submis- 
sion and supplication for divine grace, the 
attitude of unity he wants to experience by 
piercing through the Sun to get at the hidden 
Reality behind. For this the eye of wisdom, 
the pure understanding, has to be exercised. 
The Lord says: “By devotion may I be 
known in this form , O Arjuna, realised 
truly, and entered into... Bhaktyd tvan- 
anyaya sakya ahamevamvidho’ rjund jndtum 
drstuheha tattvena pravestam ca parantapa. 
{Gita, XI. 54). 




Know the Mantra to be the source of great power and the very essence of the 
Chosen Ideal. One has to catch hold of the gross to reach the subtle ; and 
through the subtle, one attains to the super-subtle, which is beyond the reach 
of mind and speech. 

— Swami Virajananda 
(Towards the Goal Supreme) 




Saktipata 

JANKINATH KAUL 

According to the Saiva tradition God bestows His grace of Saktipat out of 
intense love, on a sincere and earnest devotee whom he chooses. It is transmitted 
through the Guru in the form of Sakti to the disciple. The learned author who 
is of Kashmir, casts illumination on this interesting subject. 



Yd kacidvai kvacidapi dasd 

kincidabhydsapurdd- 

anandakhyd bhavabhayahard 
syat subhaktasya sadyah ; 
Sidhissaisd surapitrnrnam 
yasya bhaktyd bhavennu 
tarn svatmdnam vibhavavapusam 
sadgurum vai prapadye. 

That indescribable Supreme state which 
is revealed in a spontaneous moment 
(of grace) regardless of time or place to 
an earnest devotee , while he has been 
absorbed continuously in spiritual prac- 
tice for an unknown period , confers 
supreme joy ( dnanda ) that wipes off all 
doubt and fear whatsoever. That is verily 
the true accomplishment for celestials , 
for manes and for human beings. By 
whose grace this happens , to That Great 
Preceptor of Supreme splendour who is 
my own Self, this prostration is made. 

The Saiva Agama and expansion of the 
Vedas ( Nigama ) both are understood to be 
eternal ; and the one bears proximity to the 
other. This is also held by the follower of 
Trika Sdsana , popularly known Kashmir 
Saiva mysticism. Rediscovery of Saiva faith 
was made around the ninth century A.D. in 
Kashmir, conspicuously by Vasugupta, to 
whom Siva- Sutras were revealed by Lord 
Siva Himself. Vasugupta’s S panda Kdrikd , 
a purport of the Siva-Sutras, was elaborated 
by his well-conducted disciple, Kallatta by 
name. Kallatta Butta is therefore known as 



the first Acarya of the Spanda Order of 
Kashmir Saivism, which is also called Trika 
Sdstra (or Sdsana ), because it evidently dis- 
cusses the three modes of Reality, viz. Nara, 
Siva , and the connecting link Sakti 
( Narasakti&ivdtmakam trikam) precisely 

known as A pard, Pard and Par a para, as an 
evidence of monistic character of the Tantras. 
Later Somanandanatha’s Siva Drst, and 
Utpaladeva’s Isvarapratyabhijnd respectively, 
introduced and elucidated the Pratyabhijhd 
Thought by which name Kashmir Saiva 
mysticism is known today. 

Before this development, according to 
Swami Laksman Joo, the living exponent of 
Kashmir Saivism, the Kula system, advoca- 
ting the highest form of Siva, had been 
introduced in Kashmir sometime in the 
fourth century A.D., and the Krama system, 
connected with Rdja Yoga and Kundalini 
Yoga, which stress the independence of 
vital airs and mind, had existed there even 
earlier, as is witnessed through Yoga 
Vdsistha. The Vedantic Thought of 
Gaudapada and Sahkaracarya through their 
Mdndukya Kdrikd and Prasthanatrayi 
respectively, had also influenced Kashmir 
simultaneously. The result was that poly- 
theistic faith with greater inclination towards 
Kashmir Saiva mysticism (i.e. Trika philo- 
sophy) developed with ideas relevant to the 
order from almost all schools of Indian 
Philosophy. Kashmir Saivism, in its entirety, 
was further elaborated in a systematic form 
by the great Master Abhinavaguptapada in 
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his T antrdloka. Among his other important 
works, PardtrUikd, that explains the secret 
of Tantric mysticism, is the most outstand- 
ing one. Thus, Abhinavagupta gave clear 
dimensions to Saivism that developed with 
its different forms in Kashmir. Consequently, 
there are different means suggested for 
attainment of Supreme Beatitude that every 
human being, celestials and manes aspire for 
directly or indirectly. But the most direct 
and easy way is to have the Grace of a Guru 
and the imapact of his power, called Sakti- 
patci. Even while the means are followed 
by aspirants in accordance with their indiv- 
idual capacities, levels of intellect or inten- 
sity in devotion, there arises need of one 
important thing for all and that is compassion 
(krpa) or favour (anugraha) which the 
Tantric Acdryas called Saktipdta. It appears 
necessary to understand Saktipdta in three 
ways, namely: (a) what it is, (b) when it 
happens, and (c) how it works. 



Grace may descend in passive alertness 
which is actually ‘choiceless awareness’ of 
Divinity. Saktipata , therefore, may depend 
on the power of complete surrender to the 
Absolute — ‘ Isvara pranidhanadva* . According 
to the Y oga-Sutra of Patanjali, the aspirant 
says to himself: 

‘What have I to do with wishing. 

His will be done. 

To Him surrendered 
I have no wish of my own.” 

Barvatl seems to have made such an 
utterance to herself when Siva in the guise 
of a brahmacdri came to test the depth of 
her faith that had led her to perform severe 
penances. No sooner did the Brahmacari 
want to take away her mind from Lord Siva 
than she wanted to turn away from his 
presence. But how far! She could neither 
go ahead nor keep back. The situation is 



. beautifully expressed by Kalidasa in 

1. What Saktipata is: Kumarsambhavam—'Sailadhiwjatanayd na 

yayau na tasthau — It was that divine ecstasy, 
saktipata is difficult to define, but it is that abrupt bloom of supreme consciousness 
certainly more than just the absence of where there is no ‘coming in* or ‘going out*.” 
desire. It reflects the state of consciousness, Parvatl experienced perfect bliss on recogniz- 
serene and taintless, and virtually constitutes ing the presence of Siva Himself, 
the sovereign will of Lord Siva. In the 

English language we strictly call it ‘grace’ Saktipata, according to Monistic mysti- 
and not ‘favour’, because the latter is c * sm » * s ^conditional and unhindered, 
measurable against its opposite term ‘dis- “^dtra ko'api dtmiya purusakarak vidyate— 
favour*. Grace is immeasurable. It is an There & no hunian effort for earning Sakti - 
elegance of manner, which can only be a P^ta? Ga ^ e pddikayd ndtha riiyate sadgurum 
gift from God. It js not given because we P rat *—° ne b directed to the great preceptor 
desire it. God gives this gift out of intense 05 % tethered with a rope, ”3 The Katha 
love for the devotee whom he chooses to be U P an ^ Q d also declares—' 'Yamevaisa vrnute 
blessed. Grace does not descend even upon tena bMtyastasai^a atmd vivmute tanum 
an aspirant who is actually alert for it, or ^m — Atman can be realized by him whom 

ever in samddhi. Sage Astavakra said to an ^ to revea i s Himself ” 4 

J anaka~“/l yameva hi te bandhah samddhi Duttatre y a ’ s Avadhuta Gitd begins with the 
avatifthasi — T his is what binds you, that you dQc ^ miion '- ti ^vardnugrahddeva pumsam 
always sit in samddhi '.”1 



1# Astavakra Qxia 



2- Siva Tantra Sastra. 

3. Ibid. 

4. Kathapanifad, I. 2.23, 



1992 



SAKTIPATA 



183 



former’s individual ego merges completely in 



advaiia vdsand — It is through the Lord’s 
Grace alone that one is led to monistic 
practices for Self-realization .”5 It is, there- 
fore, by the independent will of Lord Siva 
that Saktipdta or Divine Grace may be 
granted to anyone at any place and even at 
any time. It is a transmission through Guru - 
Sakti through which the Sakti in the person 
of the disciple is awakened and activated. 
“And that is natural,” says M.P. Pandit. 
Clarifying further: 

...For this discipline revolves upon an axis of 
two ends, the Guru and the disciple. In the 
dynamics of this yogic sadhana, both have their 
parts .to play. True, the major role is played by 
the power of the Guru, which initiates and works 
the yoga. But the disciple too has a responsibility. 
He has to contain and support the Saktipata in 
its continued workings. ...Ceaseless purification and 
reorientation of one’s energies of the body, life 
and mind so as to collaborate with the power set 
in operation by the Guru is indispensable. 
...Personal exertion, in some form or other, is 
necessary to equip and perfect the adhara in 
which the Guru releases his tapas-sakti. At any 
rate, it is indispensable till the nature and the 
being of the disciple are completely surrendered 
to the higher will that is active and his sadhana 
is entirely taken charge of by the $akti”6 

It is evident, therefore, that surrender 
(Prapatti) and grace (Saktipdta) go together 
as is concretely expressed by Kesavamurti: 
“It looks as if in the scheme of manifesta- 
tion both man and God wait for some 
excuse — one to receive the Grace and the 
other to bestow .it, and at the end of the 
long journey both man and God fuse in a 
grand play — Lila .” 7 

Thus Saktipdta is an indefinite point of 
contact between Jiva and Isvara, where the 



5* Anugraha is synonymous with Saktipata in 
the context. 

6 * ‘ Saktipdta ’ in his Traditions in Sadhana, 

pp. 129-30. 

‘ Versatile Genius', edited by M.P. Pandit. 



the Supreme Reality, the monistic sovereignty 
that the wise call Eternal Joy and Perfect 
Bliss. 

Divine Grace is that light whose presence 
removes the darkness of ignorance with all 
its associated doubts. It changes a guessing 
game into a vivid and colourful experience 
of Supreme awakening where there is not an 
iota of duality — all Self everywhere — 
“ Sarvamidam aham ca brahmaiva ,” says the 
Sruti. Utpaladeva prayed to Lord Siva and 
pined to get firmly established in this super 
state : 

Anyavedyamanumatramasti na 
svasvarupamakhilam vijrambhate 
yatra natha bhavatdh pure sthitim 
tatra me kuru sada tavdrdtufp 

O Lord ! Bereft of all individual cognition , 
let Thy all-pervading effulgence blooming in 
every atom, be my state of constant worship 
of Thee. 

The Upanisad also tells about the favour 
granted to Brahma among Devas, to Sanaka 
among Rsis, and to Sukadeva among human 
beings, who remain not even for a moment 
without the awareness of Supreme Consci- 
ousness, Brahmdkdra Vrttih. 

• * 

Ksandrdham naiva tisthanti 
vrttim fndnamayim vind. 
yatha tisthanti brahma dyah 
sanakadyah sukddayah. 

Abhinavagupta calls this state Jagadd - 
nanda , imparted to him by his Guru through 
Saktipdta : 

Yatra ko’api vyavacchedo 
ndsti yadvisvatah sphurad 



8* SivastotrdvaTt, XIII. 9. 
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yadanahatasamvitti 
paramdmrta bramhitam 
yairasti bhdvanadindm 
na mukhyd kdpi sahgatih 
tadeva jagadanandam 
asmabhyam Sambhurucyavan 9 

Where there is no gap of thought , no 

distraction , 

Which is the universal gleam of 

consciousness , 

Ever new, ever filled with increasing flow 

of divine nectar , 

Where there is no sitting for samadhi etc . 

That is Jagadananda as explained to me 

by Sambhunatha. 

Blessed with Saktipata, the aspirant 
devotee witnesses no distinction between 
within and without, between the knower and 
the known. He has realized that Brahman 
is ever the same, residing in all things. In 
the words of Sri Aurobinda, “ — the highest 
emergence is the liberated man, who has 
realized the self and spirit within him, 
entered into the cosmic consciousness, passed 
into union with the Eternal and so far as he 
still accepts life and action, acts by the light 
of energy of the Power within him working 
through his human instruments of Nature.” 
(Essays on the Gita) After this state is 
revealed to an aspirant through Saktipata of 
the utmost intensity, tivrativrativra, as 
classed by Abhinavagupta, nothing can shake 
his sense of Reality. There is no gain above 
this and no joy beyond this for him: 

Yam labdhvd caparam labham 
manyate nddhikam tatah 
yasminsthito na duhkhena 
gurunapi vicdlyate 

as is endorsed by the Bhagavad Gita itself. 
(Ch. VI. 22). 

Tantraloka. 



2. When Saktipata happens: 

When ego gets consumed in the fire of 
God’s wisdom, the devotee gets dissolved in 
the ocean of His love. That dnanda of 
Parabrahman is knowable only in experience. 
When there is slow dawning of Rtambhard 
Prajhd , consciousness full of Truth, ’hen 
there is the revelation of Parabrahman at 
the lucky moment of Saktipata. It operates 
in every line of spiritual effort when the 
most pious relation of Preceptor-Disciple is 
recognized. Saktipata works in different 
forms at different levels of spiritual progress. 
Abhinavaguptapada in Tantraloka has 
discussed at length in the different levels of 
consciousness at which Saktipata works in a 
systematic combination of its three basic 
forms, viz. Tivra (intense), Madhya (middle), 
and Manda (slow). 

Saktipata, , being an integral part of the 
Indian spiritual tradition, is made to happen 
by the preceptor who has capacity and the 
higher sanction to effect the pdta in the 
disciple whom he chooses or is directed to 
choose. Such a Guru is capable of regulat- 
ing and, if necessary, checking this course 
of Power already released into action. In 
the latter case also there is an injunction 
prescribed in the Tantra: 

Viparita pravrtitvam jndnam tasmat 
samdharet . 

Finding opposite or negative inclination 
in the disciple , the Guru should draw 
back the infused power of knowledge 
from him. 

To quote a few examples of positive 
inclinations : 

(i) Kaka Bhusundi 10 lived the long life of 
Yogbjivanmukta on being established in the 

10 . Yoga VSsiftha (Nirvana Prakarana ). 
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middle path of Prana and Apdna, with 

perfect knowledge of Self — Madhyarmm 

prdnamasritya prana pan apathdn tar am dlam - 

by a jhanasaktim ca. . . — as also evidenced in 

the Netra Tantra. His supreme consciousness 

had awakened through the grace of Prana 

Kundalini. 

* * 

(ii) Queen Cudala 1 * is described to have 
worked grace on her husband Sikhidhvaja at 
the mental plane. She aroused his Cit 
Kundalini , telling him: “Recognize Kunda - 
lirii in your self, that is the very life of mind 
which is called Puryastaka. Such a grace is 
imparted like the scent of a flower, by means 
of touch. 

(iii) Hanumana, direceted by King Sugriva 
for spying, was chosen for Saktipata through 
Bodha-Kundialini when he met Sri Rama 
who had been wandering in the forest of 
Kishkinda in search of SIta, Hanuman 
recognized his divine preceptor in Rama, 
who graced him through mere sight. Both 
had met in their choiceless awareness. 

Saktipata , thus, takes place in a situation 
of desirelessness or kdmasannydsa , which 
the Bhagavad Gita calls karma sonny as a or 
niskdmakarma-yoga. This may be possible 
only when individual ego is not able to work 
for its limited ends and when actions are 
performed with detachment but devotion 
and to the best of one’s ability. Then the 
endless chain of karma also cease — Kqiyante 
cdsya karmdni tasmin drsfe pardvare—When 
the Supreme Reality is revealed , all kormas 
(a garni, sancita and prdrabdha ) are put to 
flight. 

God-realization, the wise say, is an overall 
change in mental attitude of a sadhaka. It 
is spiritual entirety and that divine trans- 
formation comes in a moment when the 
grace of Saktipata works through. It comes 
instantaneously, almost unaware, Suvi- 
bhdtam sakrdvibhdtam. The sadhaka blessed 

Ibid. 



with very intense (tivra-fivra) Saktipata has 
not to strive or search for it. It comes 
spontaneously to him like a surprise gift. 

Among the thousand names of Pard Sakti 
listed in the 134 Sanskrt verses of anustubha 
metre in Bhavanindmasahasrastutih, there 
are names like 6 Nimesd\ ‘ Meghamdld ’, and 
‘ Muhurta ’, extolling the deity who is one 
with Pard Siva. The name ‘ Nimesd ’ connotes 
that Pard Sakti bestows grace of Saktipata 
in a moment, like the high tension power of 
electricity, which is blissfully soothing and 
eternally sweet. Pard Sakti is named 
i Meghamdld‘ as She acts like a streak of 
lightning in the clouds. The Divine Mother’s 
grace may rise from anywhere or may get 
absorbed at any moment. Her grace accel- 
erates the degree of awareness in an aspirant. 
The name ‘ Muhurta ’ stands for the equin- 
octial point of grace. Siva, according to 
Saiva mysticism, is the great Guru. His 
grace remains always unlocked. Parvati 
( Pard Sakti ) is the power of His grace, known 
as Guroranugrahikd Sakti in the Saiva-Sdkta 
way of thought. Siva impels grace through 
His Sakti who, with Her own free will, 
effects Saktipata on a sincere and earnest 
devotee ; the when-where-and-how of which 
cannot be known. It is an internal process 
concealed in the rarely catchable moment at 
the enipollent point. The devotee who is 
passively aware of the Supreme Self, may 
benefit from this flowing grace. That moment 
is like moments of passing colour shades of 
the setting sun, sandhydbhralekheva 
muhurtardga . n 

In yogic parlance, that moment of Grace 
is also termed * Visuvaf and ‘ Abhijif , quite 
different from Uttara-mdrga (higher path) 
and Dak$ina-mdrga (lower path) as referred 
to in the Bhagavad Gita , the Brhaddranyaka 
Upanisad , the PancastCtvi , etc. For an 
external illustration the two moments 

12. Pancat antra, I. 194. 
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geographically correspond with summer 
equinox and winter equinox. But in the 
internal setting of the moment there is no 
taint of any thought whatsoever, as is beauti- 
fully put by Sri Samba: 

Tdbhydmanya visuvadabhijit 
madhyamd krtyakunya 13 

It is called Madhya-marga, the Middle- 
path or royal path. This middle path of 
graceful character is Krtyasunyd, without 
any taint of action, for there is no egress or 
ingress of Prana and Apdna for the period 
one can remain in the state. It is the state 
of ‘perfect ease’: 

Sukhamdtyantikam yat 

tadbhudhigmhyamatindriyam ; 
vetti yatra na caivayam sthitascalati 

tattvatah , 14 

Nay, in which the soul experiences the 
eternal and supersensuous joy which can 
be apprehended only through the subtle 
and purified intellect , and wherein estab- 
lished the said yogi moves not from 
Truth on any account . 

It is then that Saktipdta may come to 
happen out of sovereign spontaneity. 

3. The nine variations of Saktipdta : 

Actually there are no classes of Grace. 
These are, as Abhinavagupta himself says, 
only the variations between intensity and 
slow process : 

Tatrdpi taratamyadiyadivasdcchighra- 

cimditah 15 

The nine degrees of Saktipdta discussed in 
the Tantrdloka and T antrasdra, in brief, are : 

I. Tivra-fivra, or the grace of extreme 
intensity. This is spontaneous and sudden, 
infused with the great power — Mahdsaktih 
samavistah . 16 Jayaratha, in his commentary 

13* Sdmbapancasika. 

14. Bhagavad Gad., VI. 21. 

15. Tantrdloka , XIII. 210. 

1«- Ibid., 211. 



on Tantrdloka, says that the person who 
happens to receive this degree of Saktipdta 
is fit for experiencing the wonderful Reality 
of Supreme Consciousness: 

Parasamvit camatkdrdnubhava bhdjanam 

bhavatityarthahP 

It is impressed that such a soul cannot 
live in a body and that he is automatically 
liberated at once — Tivrafivrah kaktipdto 
dehapdtavasdt svayam moksaprada iti . ie 

II. Madhya-fivra, or the grace of middle 
intensity. With this degree of grace ignorance 
gets dissolved because the yogi himself 
knows the essence of liberation and bondage 
through his own wisdom and not from the 
(external) guru or Rostra — 

Madhyafivratpunah sarvamajhdnam 

vinivartate ; 

svayameva yato vetti 

bandhamoksataydtmatdm ; 

tatprdti bham mahdjhdnam 

fdstracdrydnapeksi yat. 19 

9 

His body stands but ignorance vanishes — 

Na dehasya nivrttih kintu ajfidnasyd 20 

He has unflinching ‘devotion to Rudra - 
Siva ’ — 

Rudro bhaktih suniscalc pi 

This sign of the yogi, according to Purva 
Sastrcfz is followed by Mantrasiddhih , 
accomplishment of the divine syllable. The 
third sign is ‘control over all the elements’ — 
sarvatattva vasitvam. The fourth sign is 
‘indifference towards the fruit of actions of 
previous births’ — Prarabdhakdryanispattih , 

and the fifth sign is ‘perfection in knowledge 
and speech’ — Kavitvam sarvasdstrdrtha- 

vettrtvam. 

17. Ibid., 211. (comm). 

18. Ibid., 130. 

19. Ibid., 131, 132. 

20 . ibid., (comm). 

21- Ibid., XIII. 214. 

22* Maliritvijaya T antra, VIII. 13. 
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III. Manda-tivra , or the grace of slow 
intensity. The yogi gets eager to meet his 
preceptor who is perfect in every respect, 
Samsiddhah sanskrtopi caP He becomes 
instantly liberally liberated at the time when 
his preceptor initiates him into the Absolute 
and continues to live in body as a Jivan- 
mukta — 

Yasminkale tu gurund nirvikalpam 

prakasitam 

tadaiva kila mukto'sao yantram 

tisthati kevalamP 

All doubt regarding pain and pleasure of 
the body goes off — 

Prdrabdhakarmasambandhad-dehasya 

sukh-dukhite na vikanketaP 

9 

IV. Tivra-madhya , or the grace of 
intense middle degree. When initiation 
does not get firm in the aspirant because 
of certain persisting impressions, those haunt 
the mind throughout the life and so there is 
absence of comprehension of the Absolute. 
He knowingly asserts that he is Siva, but 
gets release only after leaving the mortal 
coil — 

Vikalpdttu tanao sthitvd dehdnte 

kivatdm vrajetP 

He is called Putraka Sddhaka. 

V. Madhya-mad hya, or the grace of 
middle degree of middle intensity. The yogi, 
even being earnest to profit by attaining 
Sivahood, Sivaldbhotsukho* pi sanP enjoys 
yogic accomplishments in the same body 
and finally on its fall attains to Siva — Sa ca 
yogdbhyasalabdhamanenaiva dehena bhogam 
bhuktvd dehdnte siva evaP Such an aspirant 
is known as Sivadharmi. 

23* Tarttraloka, XIII. 224. 

24. ibid., 230 . 

25. Ibid., 231 . 

26. ibid., 242 . 

Ibid., 242 . 

28. Tantrasdra XI. 



VI. Mandha-madhya, , or the grace of 
slowed middle intensity. This aspirant in 
the category of Sivadharmi, enjoys yogic 
accomplishments in the following birth. 
After that he attains to Siva through the 
slow degree Saktipata — Nikrsta madhydttu 
dehantarena bhogam bhuktvd kivatvametiP 

VII. Tivra-manda , or the grace of slow 
but intense degree. The aspirant sustains 
with the power of initiation. He enjoys his 
desired accomplishments through some lives. 
In the long run he takes to the path of 
Sakcda or Akala (concrete or absolute) 
according to his capacity and finally attains 
Sivahood — 

Prdrabdhadehbhede tu bhunkte 

savnimddikam 
bhuktvordhvam ydti yatraisa yukto'tha 

sakale'kalep 

Such an aspirant is called Lokadharmi. 

VIII. Madhya-manda, or the grace of 
slow-but-middle degree. The aspirant of 
this category enjoys his accomplishments 
through some more births and life experi- 
ences and finally gets initiation in the course 
of attainment of Sivahood. 

IX. Manda-manda , or the grace of slow, 
very slow degree. The aspirant, by and by 
passes through salokya (seeing from near), 
samipya (being near) and sdyujya (becoming 
one with) stages of spiritual development 
and only after enjoying the accomplished 
desires, receives initiation for proceeding 
towards the attainment of Sivahood. 

There is essential relation between 
SAKTIPATA and KUNDALINl : 

Awakening of Kundalini Sakti takes place 
with corresponding variations of Saktipata. 
In fact, it is the power of Grace that brings 
about various blossoms on the tree of 
Kundalini . It is the sovereign will of Lord 

29 * ibid., 

30 . Mrgendra T antra 15 / 31 , 
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Siva that works through Sakti-Pdrvafi, 
unconditioned by any human effort. It falls 

spontaneously on any seeker after Truth in 

/ 

its own range of variety comprising Intense 

(tivra), Middle (madhya), and Slow (manda) 

degrees. This trichotomy of Saktipdta 

apparently works through Kundalini Sakti 

in various ways of its various states. It is 

therefore, that this essential power is given 

the name Mahakundalini. 

• • 

The nine degrees of Saktipdta are descri- 
bed to set a standard for aspirants who have 
to comprehend the intricacies and subtleties 
within the limitations of their minds. Accor- 
ding to different modes of the awakening of 
Kundalini the nine kinds of Saktipata are 
classified under three heads: 

(i) Tivra, comprising Tivra- dvra, Madhya - 
fivra and Manda -dvr a, falls in the region 
of Bodha Kundalini , which awakens through 
the grace of sudden and spontaneous revela- 
tion of Supreme Knowledge. 

(ii) Madhya , comprising Tivra-madhya s 
Madhya-madhya and Manda- madhya, is the 

9 

range of Cit-Kundalinl, or grace through 
Citta, i.e., reflection, meditation, etc. 

(iii) Manda , comprising Tivra manda , 
Madhya-manda and Manda-manda , is the 
work of Prdna-KundaHni , the grace initiating 
the right practice of Prana and Apana , or 
simply called Pranayama, including japa 
and other modes of Saguna worships. 

Awakening of Kundalini thus takes place 
in the corresponding degrees of Saktipdta . 

4. How Saktipata works : 

Saktipata affords what is called the * waking 
samadhi * to the devotee yogi to whom 
effortless normal state of consciousness is 
revealed. Utpaladeva uses the phrase 
‘ vyuthane’api samahitah *31 wherein, in his 
own words, there is spontaneous revelation 
of Supreme Reality — Evameva sivabhdsah 

31* Sivastotravafi. 



syatl 32 Astavakra uses almost the same 
phrase to effect his grace upon Janaka. 
{Astavakra Gita) That is * Evameva sukhi 
bhava\ By this it becomes clear that Sakti- 
pdta is bestowed, not obtained. 

Lord Siva, in the form of the Guru, gives 
the aspirant ammunition to fight the attrac- 
tion towards petty enjoyments of the world. 
Otherwise, the search remains a mere 
intellectual exercise and the individual soul 
becomes an easy prey to confusion, doubt 
and frustration. Since the source of grace 
is the Real Self, all beings can partake of 
it equally. But the veil of ego, even though 
unreal, blocks the fight of grace as do the 
clouds which cover the sun and make its 
life-giving power ineffective. One has, there- 
fore, to wait and watch with passive 
spontaneity as is said; 

“Waiting the word of the Master 
Watching His hissing sound.” 

One has only to be alert with purity of 
mind and sincerety of heart till Saktipata is 
bestowed. Then how it works, is remarkably 
expressed in the Sat Darsana Bhasya of Sri 
Ramana Maharshi : 

The Beyond takes hold of you. You 
can feel yourself one, with the One that 
exists, the whole body becomes a mere 
power, a force current ; your life becomes 
a needle drawn to a huge mass of magnet 
and as you go deeper and deeper you 
become a mere centre and not even that, 
for you become here consciousness. There 
are no thoughts and cares any longer ; 
they are shattered at the threshold ; it i 5 
an inundation, you are a mere straw ; you 
are swallowed alive, but it is very delight- 
ful for you to become the very thing that 
swallows you. This is the union of Jlva 
with Brahman, the loss of ego in the real 
self, the destruction of ignorance, the 
attainment of Truth. 



32. ibid., 
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Saktipata worked on Sukadeva when 
King Janaka told him — “M it hit ay am 

pradiptayam na me dahyati kihcana — Even 
if the whole of Mithila burns, nothing is 
burnt to me.” 

Saktipdta worked in Maitreyi when she 
posed a resounding question to sage Yajna- 
valkya, her husband, while he was renounc- 
ing: “Yenaham ndmrta syam kimaham 

tena kuryam ? — That which cannot give me 

immortality, of what avail is that property 
to me ?”3 s 

It worked in Nama Deva of Maharashtra 
when he ran after the dog who had taken 
away his bread. The saint ran after the dog 
saying, “O my Gopala! just stop and let me 



33 . Brhadaranyoka Upani$ad. 



apply butter to the bread so that you swallow 
it with ease.” 

This is how Saktipdta works. 

In the end I again quote Ramana 
Maharshi, who gave a practically useful 
prescription for aspirants to follow: 

Retreat ever within thine own self, seek 
the source whence the restless mind spins 
out an unceasing web of thoughts, brush 
aside the springing thought, concentrate 
at the root of thought and take repose in 
that stillness and quietude. So much is 
thy effort. What next is one for inner 
(experience) realization and does not 
admit of exposition in words.” 

Peace be to all 
on this earth, in the sky 
and beyond. 



MEMORIES OF SWAMI BRAHMANANDA 

{Continued from page 169) 



ashramas at different places, made us under- 
stand that Maharaj was, as it were, the life 
behind those institutions. He used to keep 
with him detailed information about their 
lands, buildings, and activities, and after 
considering and discussing, would administer 
them and send help in the form of money 
and manpower. He kept a vigilant eye so 
that all the ashramas were spacious and 
delightful to the mind, clean and productive 
of plenty of fruits and flowers. He also used 
to encourage the local devotees to help the 
ashramas. We heard from the elders at 
Varanasi Sevashrama that at the time of 
purchasing the land for the Sevashrama, 
Maharaj was specially thinking about the 



future acquisition of more land for the 
hospital. Of course the authorities of the 
Sevashrama in those days could not dare to 
do it, but later on much of the land desired 
by Maharaj was acquired. In the case of 
the Kankhal Sevashrama too, due to the 
enthusiasm and help of Maharaj, the work 
was nicely established. Varanasi and 
Kankhal are both important centres for the 
monks. Maharaj stayed at both the places, 
mixed familiarly and intimately with the 
other monks of the traditional Orders and 
made the Ramakrishna Order one with them 
in spirit. 

{to be continued) 



